This paper draws on an analysis of the narratives of teachers, policymakers and young Muslim working class women to explore how schools worked towards producing the model neo-liberal middleclass female student. In two urban case study schools teaching staff encouraged the girls to actively challenge their culture through discourses grounded in Western post-feminist ideals of female 'empowerment'. The production of the compliant 'model Muslim female student' appeared to be a response to the heroic Western need to 'save' the young women from backward cultural and religious practices. While this approach had many positive and liberating effects for the young women, it ironically produced forms of post-feminist 'gender friendly' self-regulation. The paper concludes with a black feminist intersectional analysis of race, religion, gender, sexuality and class in context of British multiculturalism and rising Islamophobia, exploring the contradictions of gendered social justice discourses that do not fully embrace 'difference' in educational spaces.
lived through powerful, unrestrained Islamophobic discourses of 'risk and fear'. In this paper, we report on the findings from our EU study on migrant school girls that involved two case study schools in inner London and included the narratives of 17 working class young Muslim women aged 16-19, their teachers and associated policy makers. We explore the ways in which these young Muslim women were subject to highly visible gendered surveillance and how schools worked towards producing the 'model Muslim female student'
in opposition to what was seen as the backward everyday cultural practices and values within the Muslim community and family. In particular, we address how teachers' perceptions of Muslims girls' lack of agency translated into them devising routes for their 'empowerment' based on Western feminist, neo-liberal models of success and progress. The young Muslim women were commonly seen by teachers as a distinct racialised category of student in need of 'saving' from her religion, culture, and family through the invocation of post-feminist values of 'gender equality, choice and freedom' which they deemed would 'enlighten' and 'uplift' her out of her plight.
The wider gendered Islamophobic discourse plays out in our schools with real consequences for Muslim girls in their everyday school lives. To contextualise the problematized position they face it is important to consider how wider constructions of Muslim women in public discourse have taken shape amidst the backdrop of shifts in multiculturalism and the production of 'dangerous' Muslim 'Others'. The reification of their cultural/religious difference, and in particular the preoccupation with their over-determined dress, has made them an Islamophobic signifier, symbolic of the 'barbaric Muslim other' that has existed in the contemporary Western imagination since the terrorist attacks of 9/11 Rashid 2016) . Religious dress from the hijab to the jilbab and more recently, the burkini 2 have been the subject of virulent political, policy and media debate in Western societies, as symbols of Muslim women's lack of agency, and more recently, as a threat to national security.
Similarly, cases of 'ethnicised' forms of gender based violence including honour crimes, forced marriage and female genital mutilation (FGM), have featured in state multicultural discourses as evidence of backward and barbaric Muslim traditions and that represent their lack of civility relative to western models of gender equality (Author b and Author a 2007).
More recently, there has been a heightened focus on young Muslim women of school age as the new 'folk devils' at risk of radicalisation becoming 'jihadi' brides. Groomed' through social media, they are seen to be drawn by the excitement, romance and promise of immortality as 'mothers' of new Islamic caliphate (Shain 2010; Hoyle et al 2015; Saltman and Smith 2015, Mirza 2015a ).
Feminist scholars have long problematized the efficacy of multiculturalism with regard to protecting the rights of women and girls in minority ethnic communities (Keddie 2014) . PREVENT, which places a public duty on schools to report those who are deemed to be at risk of becoming radicalised, adds another more regulatory and intrusive layer of surveillance of 'dangerous' Muslim young people deemed to be infiltrating British educational institutions (Shain 2013; Prevent 2011) . As we will argue here, Muslim young women far from being 'dangerous' are actually 'in danger' of falling between the cracks of virulent racialised Islamophobic debates on the one hand, and racialised post-feminist discourses of female equality on the other, both of which play-out in the everyday microcosms of our multicultural British schools. (Farris 2017) .
However Muslim girls do not 'fit' the prototype of the liberated post-feminist subject since they are seen to 'lack' agency relative to other more visible white and black racialised girls.
As Shain (2003) argues the representation of these young women as the over-controlled victims of oppressive cultures means it is a common experience for Asian and Muslim girls to be ignored or marginalised in classroom interaction because it is assumed that they are industrious, hardworking and get on quietly with their work. Zine's (2006) study of Muslim girls in Canada shows how those who wear headscarves struggle with their teachers' common assumptions that they are oppressed at home and that Islam does not value education for women. These assumptions then get translated into the girls' experiences of low teacher expectations and streaming practices where they are encouraged to avoid academic subjects and stick to lower non-academic streams.
However, the mismatched perceptions between teachers and Muslim girls can be seen as a consequence of the effects of the post-feminist tensions which the young women come up against at the intersection of Islamophobic and multicultural discourses that circulate in schools. The post-feminist moment, which it is argued informs and shapes our contemporary perspectives on gender equality, is premised on the popular belief that gender equality and sexual liberation has been achieved in western democratic societies, and that feminism as a political movement is now irrelevant, and should, like a 'bad memory' just fade away (McRobbie 2011) . Post-feminism as a set of pervasive political and cultural discourses, interpellates the western female subject into notional forms of gender equity which are 'concretized' through young women's access to education and employment, consumer culture and civil society. At the core of this 'girl power' is the powerful illusion of gendered meritocracy, in which educational and other social successes are seen to be achieved through individual effort and aspiration. However, the pervasive and popular post-feminist ideology, with its high-visibility 'have it all' tropes of freedom and equality for young women, far from being liberating represents a seductive new 'sexual contract' for this generation of young women who have bought into its neoliberal ideology. In the new 'sexual contract' hegemonic masculinity is skillfully re-secured as young women, recast as the ideal 'docile subjects', are interpellated through popular culture and discourses of 'success, choice and empowerment' into seductive new forms of gender inequality (McRobbie, 2007 : Ringrose, 2012 : Gill, 2007 Duits van Zoonen 2006) . Far from being a feminist discourse, postfeminism represents the patriarchal disavowal of historical and contemporary gender injustices and its systemic structural inequities.
While the literature on post-feminist female agency addresses conceptualisations of empowerment for white and some black and South Asian females, it has failed to work with notions of agency within specific cultural and racialised contexts (Ali 2003; Butler 2013; Rashid 2016 how teachers viewed British Muslim girls as lacking freedom at home which they could enjoy at school. However, in contrast to the teachers' expectations they did not want the freedoms of the English girls, which they perceived as a symptom of parental neglect.
Similarly Shain (2003) shows how the wearing of non-Western clothes to school is an important site for Muslim girls' contestation of mainstream school identities, which they achieved through mixing Western and Muslim styles to create new ethnicities. The Muslim girls in Dwyer's (1999) classic study saw veiling as liberatory, arguing that the veil offers women protection from the male heterosexual gaze. In another interpretation of Muslim girls' agency Hamzeh (2011) found that while the restricted parental discourses of the 'veil' challenged their opportunities for learning, the young Muslim women contested the gendering discourses of the hijab by strategically adapting their dress and mobility in public places, including their physical behaviour around boys.
As the literature shows we cannot assume Muslim girls are simply 'empowered' through channelling their 'apparent' docility into routes to relative educational achievement. The assumption of many teachers and schools who have power 'over' Muslim girls is that individual personal educational aspirations 'empowers' them (Kabeer 1999; Keddie 2011 ). However, 'empowerment' is a troubled notion that assumes power is relational and any gains are oppositional and made in relation to the hegemonic culture. It assumes the positive power of a collectivity or individual to challenge the deep unequal structural power relations in society through self-expression, decision making, and redistribution of resources (Kabeer 1999 ).
However, feminists have long argued 'empowerment' is a transformational process that, for women, must break down the boundaries between the public and private domain if it is to shift the distribution of social power in society (Yuval Davis 1994). As Rashid (2016) explains 'empowerment' in the post-feminist discourse obscures the structural inequalities that Muslim women experience as a result of their socio-economic and citizenship status.
Studying Muslim girls: An intersectional approach
The research discussed here was part of a larger five country European Union funded study 3 .
Our British research was based on in-depth interviews and focus groups with 34 migrant girls, including 17 young Muslim women, their teachers, parents and policy makers (Mirza and Meetoo 2011) . The young women from two large urban state secondary schools were 16 to 19 years of age. 'Hazelville' 4 was a large mixed-sex state comprehensive school, with a highly diverse population in terms of class, ethnicity and the migration routes of students and their families. It was in a newly 'gentrified' area, where the majority of the pupils were still working class, mainly of African Caribbean heritage. The Muslim girls in Hazelville were recent migrants and came from many different countries, including Somalia, Burundi, Sierra Leone, Afghanistan, and India. In contrast, 'Bushill' was an all-girls state secondary school located in an inner-city borough classified as one of the most economically disadvantaged in the country. Ninety-four per cent of the school's pupils were Muslim. The mainly Bangladeshi, and some Pakistani young women in the school reflected the low socioeconomic status of the migrant population that defined the area. The school achieved highly in national inspection reports and also in academic performance, with significant numbers of students going on to higher education.
The interviews and focus groups among pupils, parents and policy makers were carried out in Furthermore, an intersectional approach can allow for an understanding of ruptures and signs of resilience or resistance among the Muslim young women.
Unveiling the 'good Muslim girl': Policing the veil and regulating 'honour'
Muslim young women were often subject to teachers' expectations about what it means to be a 'true' and 'good' Muslim girl, which was particularly manifested through bodily regulation and dress. There was often little understanding or respect for the girls' faith and religious expression of humility and honour (izzat) in their choice of dress, or for their agency and selfdetermination in their own negotiated educational paths to empowerment. Among the mainly white middleclass teachers in both schools there was a preoccupation with the symbolic meaning of the headscarf. While wearing the headscarf was reluctantly accepted by many teachers as 'a given' in a multicultural school context, the young women recounted many negative experiences linked to wearing religious dress.
In many of the teachers' eyes, to be a 'good Muslim girl' meant being a 'true Muslim' and performing the 'right kind' of idealised proscribed femininity that they, in the West, perceived it to be. This was no more evident as in the case when one teacher, Jane, saw it as her duty to police the 'correct' wearing of the headscarf. For Jane, the Head of Inclusion at Hazelville, the Muslim female's authenticity had to be measured through her headscarf: identity, but also use it to regulate their emerging sexuality.
In the schools the young women's faith constantly had to be tested. In many cases the headscarf was not taken seriously, seen as merely an outward display of imposed necessary religiosity-a facade behind which the girls hide their true post-feminist rebellious 'self'.
Secretly 'taking it off' or using it 'to clean' were forms of derision used to minimise or undermine the headscarves seemingly imposing and threatening physical presence. For example, one teacher told the girls they could remove it on a hot day as their parents were not looking. It was as if, given the opportunity, the girls would relinquish the burden and 'take it off' as Aisha explains:
There Within the prevalent post-feminist discourse which valorises choice and freedom of expression for young women, it was ironic that young Muslim women's subversive expressions of their emerging sexuality through 'choice' of dress and style were seen to be at odds with an academic identity and being 'good' at school.
Bullying in 'post-feminist' times: Surviving everyday religious racism and racialised sexism
Though the young Muslim women's subjection to the embodied surveillance of their dress and religious 'honour' was prevalent in the cultural and social space of the school, we found their immediate and overwhelming concern was the rampant religious racism and racialised sexist bullying at the hands of their peers. This was overlooked by the teachers, whose focus tended to be on the young women's cultural restrictions and the production of 'good' neoliberal subjects. In Hazelville racialised sexual bullying and mental well-being was a striking area of concern among the young Muslim women who reported a high incidence of depression, eating disorders, self-harm, including attempted suicide.
Shani, a refugee from Burundi was the only girl who wore a niqab in her school. She explained her mother was poor and could not afford fashionable clothes. She was picked on as 'ugly 'and 'stupid', and brutally bullied during her years at secondary school.
Everyone used to look down on me and…I don't know, I think because, like, I don't fit in, because I don't fit in with the trends. I don't have the nice new trainers, I
don't fit in with what they do and stuff like that (Shani,1 st generation Burundi,
Hazelville)
Shani was seen as the irredeemable opposite of the 'good Muslim girl'. She was quiet, withdrawn and truanted from school. Though her behaviour signalled deeper problems, the teachers had 'given up on her', explaining she was a 'waste of time 'and even told us 'don't bother to interview her'. But her voice was clear:
Teachers should recognise that if a person's not speaking and someone is always picking on them and making sly comments, they shouldn't just leave it… when a student is bunking, or missing lessons and stuff, there's a reason behind it." (Shani)
It was evident from the young women's narratives that skin colour acts an important trigger for bullying. Jamelia, a young Muslim woman from Sierra Leone spoke of how she was 'cussed about her skin colour' by students from different ethnic backgrounds. Such 'cussing' or 'dissrespecting' was clearly highly racialised and sexualised: The school's production of the compliant 'model Muslim female student' who could confidently 'shake the hands of white men', was underpinned by the impulse to enlighten the barbaric 'other', propelled by the heroic Western need to 'save' the young women from their backward cultural and religious ways (Abu-Lughod 2002; Spivak 1988) . Encouraging the young women to draw on neo-liberal values was seen as the route to educational 'uplift' which would raise them out of their hapless plight. However, while the Muslim girls appeared to benefit positively from the school's 'gender equality' approach, it also ironically produced subtle forms of 'gender-friendly' self-regulation (Robinson 2000) among the young women.
I think the school, even though they want us to make their own independent decision, they do help us in the way they want us to make our own decision, so by taking us to all these universities, and speaking to the admission tutors, and professors there, in a way they help us in making the decisions. (Nadira, 2 nd generation Bangladeshi migrant, Bushill)
Working-class young Muslim women like Neela and Nadira were psychically interpellated into the neo-liberal educational discourse of performativity and individuated success through forms of acceptable and compliant female identity, which was 'performed' through embodied practices and credentialist behaviours in school sites (Bradford and Hey 2007) . The schools' approach to gendered 'empowerment' appeared to be working at the first hurdle as many of the young women aspired to higher education. However, it is not their 'empowerment' but their routes into disempowerment and inequality through the post-feminist illusion of meritocracy that remains problematic. For them the barrier is the entrenched racist attitudes that prevent the young Muslim women from entering top-ranked jobs and institutions which remains intact and unchallenged.
The young Muslim women, brought into the trajectory of post-feminist, middle-class, neoliberal individualism through their own newfound gendered and classed desires, aspirations, and values for success, found it was not often personally sustainable beyond the 'safe haven' of the school gates. Despite their impressive academic achievements, the young Muslim girls at Bushill struggled to gain and sustain places at Russell group universities. This is in keeping with a national deficit of Muslim students studying at Russell Group universities, the rate of which is particularly slow. Boliver (2016) found the success rates for students of Pakistani and Bangladeshi background were 30.3% and 31.2% respectively compared to 57.4% for white students. Despite the illusion of meritocratic post-feminist enlightenment, access to educational opportunities and labour market equity for young Muslim women is clearly not an equitable level playing field (Farris and de Jong 2013) . As Casey (2016:5) has recently noted in her review of minority ethnic integration in Britain, "Muslim girls (are) getting good grades at school but no decent employment opportunities".
PREVENT-ing progress: 'Dis-empowerment', Islamophobic policy and surveillance
The schools struggled to deal with the cultural, religious and social issues faced by many of South Asian girls are increasingly likely to enter higher education (Shah et al 2010; Bagguley and Hussain 2016) . However, such deeply gendered discourses mask the real educational difficulties faced by young Muslim women who are largely invisible in the multicultural discourses that frame approaches to minority ethnic pupils. Given the neo-liberal educational emphasis on schools' performance and success (Ball 2010) , the official public discourse manifests through policies aimed at the crisis of masculinity and disaffection for black and white working-class boys and the alienation and separatism for Muslim boys.
In our research the preoccupation with Muslim boys rather than girls was clearly articulated in the frank and open discussions we had with national policy makers. A 'gender perspective' was perceived as related only to girls, implying that targeted measures for boys
were not gendered, but reflect a normative position. The dichotomy of masculine and feminine identity and behaviour amongst Muslim youth continued to be crudely separated in the PREVENT discourse and acted as a justification for its male focus: While educational policy must address the human rights violations of young women's bodily rights, it is also crucial that policy perspectives move beyond stereotypical views of gendered violence in some communities and not others (Womankind 2011) . White pupils also suffer from violence and familial abuses, but unlike Muslim girls, these are not seen as a cultural matter but as a social issue (Dustin and Phillips 2008; Mirza 2010 despite gender deprivation and attitudes, they too can achieve their dreams through academic success, confidence and fortitude. But the road to understanding the complexities of Muslim girls' education in Britain is not simply about 'empowering' girls through access to a classroom and teacher, as in Afghanistan or sub-Saharan Africa. The challenge for us in multicultural Britain is how to move toward a sophisticated understanding of the way policy and practice systemically intersects with power and privilege to reinforce race, gender, social, sexual, cultural and religious inequalities in one of the wealthiest countries in the world.
Drawing on a black feminist intersectional framework our study found young Muslim women's gendered subjectivity and experiences in school were lived at the intersection of powerful post-feminist, and white liberal Eurocentric multicultural and Islamophobic discourses that circulated simultaneously in educational spaces. Their embodied raced and gendered subjectivities were shaped by experiences of surveillance and bodily regulation, which revealed the ways in which racism, patriarchy, religion, class, sexuality and gender and other interlocking systems of oppression simultaneously structured their cultural and social space in schools. In our study the schools' production of the compliant 'model Muslim female student' appeared to be a response to the heroic Western need to 'save' the young women from their backward cultural and religious practices. Young Muslim women perceived to be at risk of heightened sexual regulation from their family and community were In conclusion we need to ask the question, 'how can we move beyond 'empowerment' as the dominant language of female agency in neoliberal post-feminist multicultural contexts? ' Keddie (2014) suggests evolving a 'justice politics' in which Muslim women's perceived 'status subordination' is not judged through the western liberal lens of regressive or progressive cultural identity. However caught up in the negative vortex of Islamophobia and the multicultural backlash, it was the young women's 'status subordination' as religiously raced and gendered embodied beings that defined how they were socially constructed as victims in need of 'saving' from their culture, either by ridicule or intervention. However, in contrast to their teachers and mentors concerns about 'empowering' them, it was the virulent everyday racist and sexist bullying in the classroom by their male and female Asian, black, white and mixed race peers that framed their immediate everyday lives, but provided a nascent crucible for resistance by creating a space for dissent and possibilities of 'coming to voice'.
Black feminism offers an epistemological critique of Eurocentric masculinist knowledge production and its liberal white feminist 'hand-maiden' that is post-feminist ideology. It speaks to the power and agency of oppressed peoples to shift the dominant paradigms of knowledge
